at Qumran. The parade text for the fi gure of Lady Wisdom is Proverbs 1-9, where she appears in three major pericopes: 1:20-33; 8:1-36, and 9:1-6, 10-12. In these pericopes, Wisdom speaks for herself, on her own authority. Her primary relationship is with God, since she is the fi rst thing created by God, and she is with God during the entire act of creation. However, her chief delight and focus is men, to whom she constantly calls. It is through her that men are able to attain knowledge of God and the good life (3:13-18). 1 In Wisdom's main speech in chapter 8, she claims that she was created by God before the cosmos, dwells with God, and participated with, or at least observed, God in the creation of the world. All these attributes make her status as a divine being, at least in Proverbs 1-9, seem unquestionable. 2 Her opposite number, Dame Folly ‫כםילוח(‬ ‫,)אשח‬ is, however, clearly human. She is identifi ed with the "strange woman" ‫זרה(‬ ‫,)אשה‬ the adulteress whose purpose is to lead the young man astray (the androcentric nature of the text here should not require comment). She is also the "foreign" woman ‫,)נכדיה(‬ who, like many foreign women in the Israelite tradition, leads men from the right (Israelite) path. 3 The most interesting thing to note about the portrayal of Folly is that, while Wisdom's gifts cover all aspects of life (e.g. riches, insight, a life of ease), Folly's snares are almost entirely sexual (a telling comment on male fears of female temptation). This is in spite of the fact that other parts of Proverbs 1-9 mention other types of wicked or foolish behavior (e.g. theft, lying, murder, haughtiness; cf. 1:11-19; 4:24; 1 I am using the term "men" advisedly here. As Carol Newsom has convincingly demonstrated, Proverbs 1-9 is written in a male voice to a male audience; women, whether as wisdom or folly, function only as the other against which men measure themselves. C.A. Newsom, "Woman and the Discourse of Patriarchal Wisdom: A Study of Proverbs 1-9," Gender and Difference in Ancient Israel (ed. LADY WISDOM AND DAME FOLLY AT QUMRAN 357 6:12-19). So while Wisdom, the positive female fi gure, embraces all aspects of human life, Folly, the negative female fi gure, encompasses only sexual sin. In her two main speeches, 7:10-20 and 9:13-18, her allure is sexual, although the consequences of heeding her are cosmic, leading to "the depths of Sheol," pointing to a dark, chthonic side of Folly. 4 This is a theme that will recur.
The wisdom poem in Job 28:12-28 is thought by many to be a separate wisdom piece incorporated by the author of Job into his book. In it, wisdom is clearly associated with God, and is said to have been created by God at the time of creation. However, wisdom is not a personifi ed fi gure here, and no particular feminine characteristics are assigned to it. Interestingly, it is God who shows the way to wisdom, rather than vice-versa. A variation on this theme appears in later apocryphal and pseudepigraphical literature. 5 
Apocrypha and Pseudigrapha
There are several passages in the apocryphal and pseudepigraphical literature in which the fi gure of Wisdom appears, and two distinct strands of the understanding of that fi gure which begin to emerge. These passages draw heavily on Proverbs 1-9, although other infl uences also appear. The Wisdom of Jesus ben Sira, or Ecclesiasticus, opens with the praise of Wisdom, a female fi gure, created by God before all other things, and poured out on all fl esh (1:1-20). Her manifestation in human beings is the "fear of the Lord," which is the beginning, the fullness, the crown, and the root of Wisdom. In chapter 24, Wisdom describes herself as a divine being, whose home is in the heavens, seeking a dwelling place on earth, among humans. Here the relationship to Wisdom's speech in Proverbs 8 is clear. 6 Finally, God commands her to dwell with Israel, and this leads Ben Sira to his great declaration, that Wisdom is the Torah, the special possession of Israel: "All this is the book of the covenant of the Most High God, the law that Moses commanded us as an inheritance for the congregations of Jacob" (24:23; see also 15:l). This important theme will recur in other literature. Finally, Sir. 51:13-20 is a poem detailing the author's search for wisdom as a youth; the description of wisdom has erotic overtones (51:15), but Wisdom's overall characterization is as an abstract concept rather than a personifi ed being. Ben Sira does not mention Folly as a personifi cation of wickedness; however, his book is rife with warnings concerning the dangers of women's sexuality, which he considers ready to burst out and wreak havoc at a moment's notice (e.g. 22:3-6; 25:16-26; 26:7-12). 7 Ben Sira is found in fragmentary form at Qumran (in Cave 2, but not in Cave 4) and Masada, although ch. 24 has not been found either at Qumran or Masada. Chapter 51 surfaces at Qumran in an unexpected place. in 11QPsalms a as a free-standing psalm, indicating that before its location in Ben Sira it was a "free-fl oating" composition. 8 The Wisdom of Solomon, which is not found at Qumran, also declares that Wisdom is a divine being, present at creation (7:22b-8:1) , but the book moves in a completely different direction, heavily infl uenced by Hellenistic thought. 9 In the Wisdom of Solomon, Wisdom is an eternal emanation of the deity, both immanent and transcendent, that permeates all creation and makes those who seek her the friends of God. There are also erotic elements in the portrayal of Wisdom, when Solomon seeks to make her his bride and desires "intercourse" (συναναστροφή) with her (8:2-16). Nowhere, however, does the Wisdom of Solomon equate Wisdom with the Torah. 10 This portrayal of Wisdom, with its clear Greek overtones, is unique in the Apocrypha and the Pseudepigrapha.
Two other short passages from the Apocrypha and Pseudepigrapha are worth mentioning. The Book of Baruch, 3:9-4:4, which is not found at 7 For further discussion, see ibid., 237. Qumran, seems to draw on Job 28 and Ben Sira for its portrayal of Wisdom. In Baruch, Wisdom is created by God, sought by humans, and, as in Ben Sira, equated with the Torah of Israel: "She [Wisdom] is the book of the commandments of God, the law that endures forever. All who hold her fast will live, and those who forsake her will die" (4:l). A different interpretation of Wisdom is found in 1 Enoch 42, part of the Similitudes of Enoch (the only section of 1 Enoch not found at Qumran), which utilizes the theme of Wisdom seeking a dwelling among humans and not fi nding one. However. unlike Ben Sira, Enoch does not go on to say that Wisdom fi nds its particular dwelling among the people of Israel, and there is no equation of the divine fi gure of Wisdom with the Torah. 11 Rather, the fi gure of Iniquity, or Folly, which appears to be here a divine or semi-divine fi gure, goes out among humans and fi nds a dwelling place among them. No more is said about either fi gure in the Similitudes.
Several themes, therefore, are present in the apocryphal and pseudepigraphical literature which were also noted in the biblical literature: Wisdom as a divine creation, female in gender, with a particular role in creation and a particular relationship with humanity (or, more probably, men). In a separate development, Wisdom also begins to be equated with the Torah as the special possession of Israel. Folly, on the other hand, is still associated almost exclusively with sins having to do with women's sexuality (with the exception of 1 Enoch 42, where she is a more general fi gure). These themes continue at Qumran.
Qumran Evidence
The main sources for the fi gures of Folly and Wisdom at Qumran are the manuscripts 4Q184 and 4Q185, both published by John Allegro in DJD 5 and extensively commented on by John Strugnell. 12 4Q184 is perhaps the better known text, for Allegro gave it an intriguing title, "The Wiles of the Wicked Woman," while 4Q185 merely was called "A Sapiential Work." 4Q184 discusses a female fi gure who can be clearly associated with Dame Folly, while 4Q185 features a female fi gure who is probably to be equated with Lady Wisdom. Both texts draw heavily on Proverbs 1-9, but they do not appear to utilize the apocryphal and pseudepigraphical texts discussed above. They both exist in single copies and both manuscripts date paleographically, according to Strugnell, to the fi rst century BCE. Since 4Q184's subject, Dame Folly, is beyond doubt, I will begin with that text. 13 The text begins by introducing a female fi gure whose every action is sinful:
4Q184 is almost a pastiche of allusions to Proverbs 1-9, where Dame Folly's sins are sexual, and only sexual, in nature. Here in 4Q184, her wicked actions also lead to the corruption of men through illicit sexuality: "Her eyes scan hither and yon, and she raises her eyebrows impudently, to spot the just man and overtake him. . ." (lines 13-14) . The idea of the wanton woman speaking "smooth words" (line 17) and leading the simple astray with her sexuality occurs in Prov. 2:16; 5:3; 6:24; 7:5, 21; 9:13-18. Her paths as "paths of death" and "tracks to sin" and her gates as the "gates of death" and "entrance to Sheol" (lines 8-11) echo Prov. 2:13-15, 18-19; 5:5-6; 7:25-27 and 9:18. The idea that she sits in the city gates, where she entraps men into fornication ("In the city squares she veils herself, and stations herself in the gates of the village, and there is no-one who interrupts her in [her] incessant [fornicating.]"), is taken directly from Prov. 7:10-12 and 9:13-18, and the notion that she does this to pervert a righteous man is a reversal of the role of Lady Wisdom, who cries out in the city gate in order to set the simple on the path of righteousness (cf. Prov. 1:21-22; 3:23-26; 8:1-5; 9:3-6). The sin contemplated here is clearly fornication, as in Proverbs 1-9, and will lead to ruin.
The female fi gure of 4Q184, however, appears to be more cosmic in scope than the simple "loose woman" of Proverbs 1-9. Her clothing is not merely fl ashy, as in Prov. 7:10 ("decked out like a prostitute"), but are "shadows 13 All translations, unless otherwise noted, are taken from F. Garcia Martinez, The Dead Sea Scrolls Translated (trans. W.G.E. Watson; Leiden: E.J. Brill, 1994).
LADY WISDOM AND DAME FOLLY AT QUMRAN 361 of twilight" and "diseases of corruption." Her attire has bat-like "wings" (line 4). Her dwelling is in the "heart of night," the "foundation of gloom," the "tents of silence," and "the eternal fi re." One is reminded of the various divine beings associated with death in the Ancient Near East: the Canaanite god Môt, whose residence is referred to as "Muck" and "Phlegm," Ereshkigal, queen of the Mesopotamian underworld, where the goddess Inanna is turned into a rotting piece of meat hung on a hook, and perhaps most especially, the winged night demon Lilith who appears, for example, in Isa. 34:14 as an inhabitant of a destroyed Edom, a "land of burning pitch." Lilith goes on to a spectacular career in Hebrew folklore, and in most tales, her sin is sexual; she refuses, in one way or another, to be a proper wife to Adam, and so is driven out of Paradise; she now preys on innocent men and on women in childbirth. 14 All of these fi gures are associated in mythology with cosmic disorder; their counterparts (Ba'l, Inanna, Eve) are associated with the proper divine order of the world. Thus, the Wicked Woman in 4Q184 becomes the personifi cation of chaos opposed to God's established order. 15 The chthonic qualities of Dame Folly, hinted at in Proverbs, become clear in 4Q184. In fact, as Baumgarten notes, "most pronounced is the emphasis on her association with the netherworld." 16 Dame Folly has ceased to be simply human and has become demonic.
This "catastrophization" of Dame Folly may be similar to the cosmological struggle between good and evil that one fi nds in some Qumran sectarian literature, particularly the doctrine of the Two Spirits in the Community Rule, cols 3 and 4. The Spirit of Darkness, in that text, leads those who walk in its way (characterized as "paths of darkness") into, among other things, "impudent enthusiasm, appalling acts performed in a lustful passion, and fi lthy paths for indecent purposes." Those who follow the Spirit of Darkness will end, like those enticed by the Wicked Woman, in the netherworld, "with the humiliation of destruction by the fi re of the dark regions." 17 Thus sin, for the Qumran community, is not simply human frailty, but part 16 Baumgarten, "On the Nature," 137. 17 A major factor in the doctrine of the Two Spirits found in the Community Rule is the idea of individual predestination, a notion that does not occur in the texts so far investigated. Rather, each individual is free to choose his own path. of the cosmic struggle between God and Satan. This may account for the "more-than-human" quality of the Wicked Woman/Dame Folly in 4Q184. 18 References to Lady Wisdom are less clear in the Qumran sapiential texts, given the fragmentary nature of that material. She seems to appear in a second text published by Allegro in DJD 5, 4Q185. 4Q185 is a somewhat longer work than 4Q184, with three columns of text preserved. The portion relevant to our concerns comes from 2:8-15.
Blessed is the man to whom she has been given, the son of man [. . . The wicked person should not brag, saying: She has not been given to me and I [shall not look for her.] [God has given her] to Israel, and like a good gift, gives her. He has saved all his people, but has destroyed . . . Whoever glories in her will say: he shall take possession of her and fi nd her. (lines [8] [9] [10] [11] [12] The fi gure in question appears to be a personifi ed female fi gure, given by God, sought (or not sought) by men, whose possession gives the good life. Once again, the text is a pastiche of allusions to biblical texts. Compare, for example, Prov. 3:13-18:
Happy are those who fi nd wisdom, and those who get understanding, for her income is better than silver, and her revenue better than gold. She is more precious than jewels, and nothing you desire can compare with her. Long life is in her right hand; in her left hand are riches and honor. Her ways are ways of pleasantness, and all her paths are peace. She is a tree of life to those who lay hold of her; those who hold her fast are called happy.
with lines 11-14: Whoever glories in her will say: he shall take possession of her and fi nd her, and get her as an inheritance. With her there are long days, and greasy bones, and a happy heart, riches and honor. Further, the idea that wisdom is something that is passed on from parents to children is prevalent in wisdom literature (e.g., Sir. 4:16: "If they remain faithful, they will inherit her; their descendants will also obtain her."), and appears in 4Q185, 2: 14-15 as well:
As it was given to their fathers so will he inherit her.
[He will grow fond of her] with all force of his strength and with all his vigour without restraint. And he will give her in inheritance to his descendants.
However, unlike the active female fi gure found in Proverbs, this fi gure is an object, not a subject; she is given by God, sought by humans, and possession of her brings rewards, but, at least in the material we have, she does not act. In fact, she more closely resembles the non-personifi ed fi gure of Wisdom in Job 28, where Wisdom is described as established by God, but is not active, or Bar. 3:9-4:4, where Wisdom is essentially passive and, importantly, is given by God to Israel ("He found the whole way to knowledge, and gave her to his servant Jacob and to Israel, whom he loved." 3:36). 19 The notion that Wisdom is a special gift from God to Israel is also prominent in Sir. 24:8, 10-12:
Then the Creator of all things gave me a command, and my Creator chose the place for my tent. He said, "Make your dwelling in Jacob, and in Israel receive your inheritance." In the holy tent I ministered before him, and so I was established in Zion. Thus in the beloved city he gave me a resting place. and in Jerusalem was my domain. I took root in an honored people, in the portion of the Lord, his heritage.
Here, of course, Wisdom is a far more active fi gure; however, the result is the same: Wisdom becomes the special possession of the people of Israel. This raises the question of whether Wisdom is being equated with the Torah in 4Q185, as in Ben Sira and Baruch. A case can certainly be made for that contention. Wisdom is given specifi cally to Israel; she is inherited from the fathers and passed on to the descendants; possession of her brings blessing, and she is to be loved by the possessor; and, in line 13, we fi nd the admonition, "Blessed the man who does it [her], and does not [ . . ." "Doing" wisdom can certainly be understood as following the Law, and this seems to be the best understanding of the female fi gure in this text. Thus, in 4Q185, we fi nd the same movement toward equating wisdom with the Torah that we found in Ben Sira and Baruch.
One other text from Qumran also contains mention of a female Wisdom fi gure, although the referent is not as clearly personifi ed as in 4Q185.
4Q525 (= 4QBeatitudes), which exists in only one copy (like 4Q184 and 185), is dated by its editor, Émile Puech, to c. 200 BCE. 20 The type of literature to which 4QBeatitudes belongs is Wisdom, since it contains, as de Roo notes, "striking resemblance[s] between 4Q525 and traditional Jewish Wisdom books such as Proverbs and Ben Sira." 21 However, as George Brooke has observed, 4QBeatitudes also contains eschatological language, which represents a change from Proverbs and Ben Sira, and places 4Q525 in relationship with 4Q184's cosmic description of the Wicked Woman. 22 The passages that mention the fi gure of Wisdom are, fi rst, frag. 2 ii 2-7:
Blessed are those who rejoice in her. and do not explore insane paths. Blessed are those who search for her with pure hands. and do not importune her with a treacherous heart. Blessed is the man who attains Wisdom. and walks in the law of the Most High. and dedicates his heart to her ways, and is constrained by her discipline and always takes pleasure in her punishments; and does not forsake her in the hardship of [ In these passages Wisdom, which men seek, is unquestionably equated with the Torah, most clearly in 2 ii 3-4, where the parallelism demands the equation: "Blessed is the man who attains Wisdom, and walks in the law of the Most High." 24 Wisdom/Torah, according to frag. 2. should be followed and meditated on in order to obtain blessing (lines 12-13). Wisdom/ Torah is the special inheritance of Israel, the "special path" for those who love and fear God. Thus, Wisdom has lost the special status we observed in Proverbs 1-9, Job 28, 1 Enoch 42, and the Wisdom of Solomon, and become subsumed under the Torah, as in Sir. 15:1, 24:23 and Bar. 4:1. This equation of Wisdom and Torah in 4Q525 and, probably, 4Q185, might have been expected in the literature of a group that placed such emphasis on the study of and obedience to the Law as did the inhabitants of Qumran.
What can fi nally be said about the fi gures of Lady Wisdom and Dame Folly in the Qumran literature? The development of these fi gures in 4Q184, 185 and 525 takes place along lines already discernible in non-Qumran literature. This is particularly important in the case of Wisdom, whose separate identity is lost in the growing emphasis on Torah. If she ever was a separate female divine fi gure, as can be argued from Proverbs 1-9, 1 Enoch 42, and the Wisdom of Solomon, she is no longer in Ben Sira, Baruch, and 4Q525. Equally important, this is not a "Qumranian" phenomenon, but occurs broadly in Second Temple literature. This would lead to the conclusion that these texts are not "sectarian," but are part of the general theological trends of Second Temple Judaism, within which we continually fi nd the elevation of Torah. 25 This trend continues to develop until it becomes "normative" in Judaism, as it remains until the present day. As for Dame 24 Folly, she undergoes a major change, from human fi gure (Proverbs 1-9), to semi-divine being (1 Enoch 42), to chthonic night demon (4Q184), but in all cases her portrayal continues an unfortunate emphasis on women's sexuality as sinful. This latter development takes exceptionally strong root in Christianity, with consequences felt until the present day. Thus we again see texts from Qumran not as isolated or unique, but as part of the general mix that we call Judaism in the Hellenistic and Roman periods.
-----------("The Collection," 384); however, de Roo makes a case that 4Q525 was composed at Qumran. While the parallels she fi nds between 4Q525 and the so-called "sectarian" literature are interesting (see especially the parallel she draws between frag. 4, line 12, "the skilful dig her paths" and CD 6:25), it could be argued that 4Q525 affected the texts that she cites, rather than vice-versa (if Puech's date is accepted, this must be the case). The question of what makes a composition "sectarian," and how to determine what, if anything, was actually composed at Qumran, is not yet resolved.
